that would be radically different from the traditional historical narrative. The polemical style permitted historians to dismiss this article as not worth an answer, while Nevo's unorthodox interpretation of material evidence embarrassed archaeologists into silence (Fig. 1) .' What, it was widely asked, could have persuaded Der Islam to waste space in this manner?
The editor, the late Albrecht Noth, was himself one of the radical historians.2 He, as much as any, was keenly aware of the problematic character of the Islamic literary sources.3 This has rarely been described more judiciously and succinctly than by Stephen Humphreys (1991: 69-70):
If our goal is to comprehend the way in which Muslims of the late 2nd/8th and 3rd/9th centuries understood the origins of their society, then we are very well off indeed. But if our aim is to find out 'what really happened'-i.e., to develop reliably documented answers to modem questions about the earliest decades of Islamic societies-then we are in trouble.
The Arabic narrative sources represent a rather late crystallisation of a fluid oral tradition. These sources can become an adequate foundation for 'scientific' history only when we have learned a great deal more than we presently know about this oral tradition: its origins, the social and cultural institutions by which it was shaped and transmitted, the variations and transformations it underwent in the course of transmission, the circumstances in which it was first committed to writing, the degree of alteration suffered by early written versions before they at last achieved their definitive form in the mid-3rd/9th century, etc. Questions of this kind have been discussed over and over by modern scholars, but so far their conclusions remain more in the realm of speculation than of demonstration. The evidence is such, in fact, that reasonable certainty may be beyond our grasp.
... The first seventy years of Islamic history command our attention, therefore, not only because of the enormous interest of this period, but also because of the extraordinary methodological problems posed by our principal sources for it. however, that none of these early religious writings mentions either the Prophet Muhammad or his religion, Islam. Thus, for example, the earliest tombstone of a Muslim, dated 31/651-2, from Egypt (Fig. 3) 6 An analysis of early Arabic poetry, one of the few Muslim sources that can be shown to be contemporary with the events to which it refers, leads to the same conclusion.
Noth, a pioneer of new methodological approaches to the Islamic literary sources, was attracted by the methodological terms of the challenge issued by Koren and Nevo, and believed that Der Islam should give archaeologists a chance to air their views (personal communication). A similar respect for
7 See Johns (1999). What little material evidence there is regards Kufa and Jerusalem. At Kilfa, the re-entrant angle between the qibla wall of the mosque and the outer wall of the Governor's palace (Ddr al-Imdra) are said "to be one piece of work." This has never been satisfactorily documented and, in any case, the palace cannot be securely dated, although it is generally ascribed on historical grounds to Ziyad b. Abi Sufyan in 50/670. In a longawaited study, Julian Raby will argue that the earliest traces of the Aqsa mosque-Robert Hamilton's Aqsa I-are earlier than 'Abd al-Malik, and should be attributed to Mu'awiya (early 40s/660s). There does seem to have been a mosque on the Temple Mount by circa 639, but the evidence is all literary (see note 20 below). Only a relative sequence can be governor's palace (ddr al-imdra) and the luxury rural villa (qasr) are found so frequently that it is difficult to keep up to date.8 The question to be answered, therefore, is not why proclamations of Islam are absent, but why the media that carry such proclamations after 72/691-2 are so rare in the preceding period.
The answer, I suggest, is that the polity that found itself ruling the conquests was a loose confederation of Arab tribes, not a hegemonic state. It might be argued that the rulers of the Arab polity, based as it was upon Arab kinship, required no legitimization for their rule beyond the fact of conquest. But that would be to ignore the testimony of Arabic poetry that from the time of 'Uthman, if not of 'Umar, the Arab leader claimed to rule as "the Deputy of God" (khalifat Alldh) ( Although it is now increasingly likely that the Muslims did mint coins in Syria during the reign of Mu'awiya, just as they did in Iraq, the case is being made, and will have to be proven, upon purely numismatic grounds.13 Fortunately for Foss, it does not depend upon demonstrating the sophistication of Mu'~wiya's administrative and fiscal apparatus-because that he fails to do.
Foss assumes that the clear evidence in the papyri from Nessana in the Naqab (Palestine) for the continuity of pre-conquest administrative institutions at the local level in the 670s implies that Mu'awiya governed through a sophisticated central administration and bureaucracy (Foss 2002: 356-57) . This is the view of a Byzantinist, seeing through the eyes of an 'Abbasid historian. In fact, the Nessana papyri tell a very different story, in two episodes, one set before, and one after, the accession of 'Abd al-Malik.
The "abrupt demands"-the phrase is Foss's own-made in the years 674-77 by the Arab governor of Gaza to the villagers of Nessana are not for taxes to be paid in money, but for rizq (Greek rouzikon), the "food allowance" paid in kind to local Arab troops.14 The rizq, consisting of equal numbers of units of wheat and oil, was payable in advance, usually at periods of two months. But the amounts varied widely from a maximum of 310 to a minimum of 90 modii of wheat and sextarii of oil. This, as the editor points out, is clear evidence that these were not regular taxes collected as part of a uniform and centralized fiscal system, but "irregular requisitions demanded as needed" (Kraemer 1958: 178) . There is no suggestion that any of these demands originated in a central administration at Damascus, or anywhere except in Gaza. The rizq was delivered not to fiscal officers, but directly to individual representatives of the Arab tribes. These irregular requisitions were not a heavy burden on the villagers. An account of the rizq requisitioned from Nessana in one complete year (indiction IX, possibly 680-1), when converted into money for accounting purposes, amounted to 864/5 solidi, a modest sum compared with the 14442/3 solidi paid by the village as annual taxes in the mid-sixth century (Kraemer 1958: 199-201 allowed the conquered population "to remain in whatever faith they wished," "justice flourished... and there was great peace in the regions under his control; he allowed everyone to live as they wanted," harvests were plentiful, and trade prospered (Brock 1987 (Fig. 9) , the "Caliph Orans" (Fig. 10) , and the "Mihrab and cAnaza" (Fig. 11) . Such a variety of images over such a short period demonstrates that this was a phase of intense experimentation, which came to an abrupt end when all representational imagery was dropped from the coinage, and the purely epigraphic dinar was introduced in 77/696-7 (Fig. 12) , followed by the dirham in 79/698-9. The meaning of these images has been much discussed and is beyond the scope of this essay (see Jamil 1999; Treadwell 1999; Treadwell forthcoming). What matters here is the experiment, its failure and abandonment, and then the prodigious success of the epigraphic coinage which was to be the model for Islamic coinage for the next half millennium. This essay has argued that the shortage of archaeological evidence for the religion of Islam during the first seventy years of the hijra is not surprising. It is only with the formation of the state that produced the media that preserve the evidence for the religion that archaeology begins to be able to contribute to what is essentially a historical, and above all historiographical, debate. This is unlikely to change. With every year that passes without new material evidence being found for the emergence of Islam before 70/690, despite the intensification of archaeological fieldwork, the more likely it becomes that such evidence simply does not exist. This absence of evidence is frustrating, but it cannot be used to argue that a cult bearing the essential characteristics of Islam had not already emerged-on that, the testimony of non-Muslim authors is clear (Hoyland 1997 
